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Violence and Masculinity in Small-Scale Societies
Debra L. Martin
Archaeological and ethnographic accounts of violence in small-scale societies represent a baseline for thinking about the ways that
violence and masculinity originated and evolved, becoming entwined social processes. Male violence (lethal and nonlethal) is expressed in diverse and complex ways because it is associated with social spheres of power and inﬂuence, and it is embedded within
ideologies, histories, and collective memories. Applying anthropological research on violence as a generative and transformational
social process demonstrates how violence plays a key role in creating, maintaining, and transforming social structures in small-scale
societies. The reinterpretation of massacre sites in the ancient Southwestern United States in terms of social ideologies and beliefs
offers an important counterbalance to earlier work that portrayed violence as the result of environmental stressors and/or cultural
crises. Using an interpretive (poetics) approach that focuses on the ritualized aspects of male violence provides rich insights into the
social processes governing the cultural logic that normalizes and institutionalizes violence.

Both lethal and nonlethal violence are often viewed as episodic
acts that are outside the normal daily patterns of a society or
culture, and these violent acts are often viewed as part of a
breakdown of normal societal behavior. For purposes of analysis, many studies reduce violence to quantiﬁable measures such
as the number of war dead or the frequencies of homicides (e.g.,
Pinker 2011:84; Sumner et al. 2015:486). In this view, violence
is a negative and harmful intrusion into the culture and a threat
to the status quo. This reductive and narrow way of analyzing
and thinking about violence has led to using the United States
and other westernized nations as the default to which all other
cultures, past and present, are measured.
This generalized methodology and reductionist approach to
violence is challenged by anthropological work that offers alternative ways of conceptualizing violence in ways that situate it
within culturally and historically speciﬁc contexts (Farmer 2004,
2009; Perez 2012; Whitehead 2004, 2005, 2007). In these analyses, violence is seen as embedded within cultural structures and
ideologies. The focus is more on the symbolic and social meanings of violence, using an emic perspective to the extent possible.
Viewing violence as a form of discourse that is ritualized and
performative was developed primarily by Whitehead (2004,
2007), and its application to past populations is relatively new
(Martin and Osterholtz 2016; Osterholtz 2019; Perez 2012).
With respect to wars, massacres, homicides, and victims, the
focus on numbers that are wiped clean of cultural context and
histories is not just methodological; when violence is viewed
as separate from everyday normal patterns it suggests that the
causes and motivations for violence are also separate from normal daily patterns. This short-circuits being able to see underlying social processes that violence both shapes and is shaped
by, and it places the blame for violence on negative forces and
powers outside of the normal system. This project focuses on
both the shared cultural meaning of violent expression and its

centrality to the production of male rituals that both reinforce
and reproduce masculinity.

Violence as an Integral Part of Cultural Practice
Thinking about violence as causing harm but also possessing an
underlying cultural logic to its use provides a productive and
nuanced way to explain the profound variability in its expression
cross-culturally and through time. The work of violence scholars
such as Galtung (1990), Aijmer and Abbink (2000), Whitehead
(2004), Scheper-Hughes and Bourgois (2004), and Farmer (2009)
has all provided theoretical frameworks for considering violence
in ways that do not reduce it to the number of homicides. The
deﬁnition of violence can be broadened and complicated by
considering the diverse set of bioculturally embedded processes
that incorporate the use of power and force to harm or provoke
others through both direct (physical) and indirect (structural)
means. Also included in this more far-reaching and expansive
notion of violence is an explicit recognition that through nonlethal tactics involving intimidation, pain, domination, fear, and
subordination, violence forms a discourse that is often communicated through symbolism and ritual.
Galtung’s (1990) early work on structural violence was expanded upon by anthropologist Paul Farmer (2009), who
demonstrated in great detail how violence is produced and
reproduced within social structures that involve the restriction
of resources to subordinate and impoverished groups and the
promotion of inequality. Inequality is maintained largely through
culturally sanctioned forms of violence that include malecentered acts such as raiding and warfare, captivity and slavery
of females and children, public displays of torture and death,
and enforcement of codes of conduct regarding power and
access to resources (Martin and Harrod 2015). Culturally
meaningful rituals and public performance make violence a
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self-perpetuating phenomenon that is deeply embedded in
collective memory.
Male violence in both interpersonal and collective contexts is
like all other learned, expressive, cultural behaviors. It is deeply
meaningful, and in small-scale societies it often takes the form of
a performance similar to other performative behaviors. Targets
of violence (victims) are integral to the production and reproduction of male identities, and so in this sense violence is also
relational. Males commit the majority of violent acts, and this
holds true for archaeological, ethnohistoric, and contemporary
data (Aijmer and Abbink 2000; Allen and Jones 2014; Ember
and Ember 1997; Gat 2006). For countries with standing armies,
98% of the 30 million armed forces are male. In the United
States, 91% of all murders are committed by males. Victims of
homicides are largely males (77%). Eighty-four percent of all
arrests for aggravated assault are male (Connell 2001:21). These
kinds of ﬁndings on a global and historic scale are important
both theoretically and practically because these data point to
trends that can be seen in a wide variety of different contexts.
Masculinity and masculine traits are deﬁned here as the social
construction of what it means to be a man in a particular cultural setting. What sense can be made of the conundrum that
most violence is carried out by males, but not all males carry out
violence? It is known that young males in particular are risk
takers and will participate in actions that may make them vulnerable to death (Apicella, Crittenden, and Tobolsky 2017; Bribiescas 2021). While this is partially associated with rises in testosterone and other growth hormones in the teen years, there is
variability across cultures just as standards for masculinity vary
across time and space (Bribiescas 2006:121, 2021).
Popular and scholarly writers regularly discuss broad trends
in human violence without questioning the differing culturally
ascribed meanings of violence (see for examples Diamond
[2005]; Harari [2014]; Pinker [2011]). While it is true that all
violence has components that are the cause of suffering and
death, violence also plays a signiﬁcant role in the formulation
of male identities (e.g., various chapters in Christensen and
Rasmussen [2017]). For example, ethnographic research on
the Suri (Abbink 2000) and the Yukpa (Halbmayer 2009)
provides rich detail about the performance of violence enacted
by boys and young males in public rituals. These formalities
and ceremonials involve heightened levels of excitement and
fear as boys are provoked into showing courage and prowess in
violent pseudo-matches and competitions. These represent the
primary way that boys and young men solidify their identity
through the demonstration of their masculinity which, if
successful, leads to mates, resources, and power within their
respective groups.
Considering the cultural meaning of violence and its dual
destructive and productive aspects raises questions about the
limits of a cultural relativist approach to violence in past
cultures for which there are no written records. For example,
what is considered violent behavior in one culture may not be
considered violence in a different culture. What we might use
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to distinguish warfare from other kinds of violence today is
difﬁcult to use in characterizing past populations. Ferguson
(2018) has been emphatic that warfare and violence as we know
it did not really occur in human groups until around 10,000 years
ago. Thus, in characterizing violence in past and ethnohistoric
(living) populations it is crucial that we not make assumptions
based on current notions about the categories that violence is
typically divided into, such as warfare, raiding, slavery, torture,
captive taking, cannibalism, murder or homicide, genocide,
ethnocide, and massacres. These are ﬁrst world, historic and
contemporary categories of violence that cannot be assumed to
have operated in past populations. Analyses of violence in the
past must attempt to reconstruct behavior using a more emic
approach.
Dominguez (2015) edited a virtual issue of the American
Anthropologist titled “Violence: Anthropologists Engaging Violence, 1980–2012,” which represents an extraordinary collection of ethnographic cross-cultural work exploring violence in
different cultural settings. Deﬁning violence is difﬁcult in crosscultural settings precisely because its expression and experience
is deﬁned by particular ideologies, histories, cultural contexts,
symbolisms, and political-economic processes. Interrogating the
ways that violence and identity are entwined demands an approach that is both theorized and empirical. This approach is
best for examining culturally speciﬁc case studies of violence in
order to provide a deeper understanding of its power and persistence in cultural systems. In this way, it may be possible to
develop a better understanding of the human capacity for violence as well as the role violence plays in personal identities and
relationships among individuals, society, and nations.
In trying to factor this in, scholars working in the area of
ancient violence attempt to capture violence by focusing on
diagnostic changes in skeletal remains, atypical burial conﬁgurations, and archaeological evidence of weapons and fortiﬁcations. This permits some amount of cultural relativism into the
analyses and can be the starting point for asking the question,
What was the subjective experience of violence (e.g., trauma to
the body and how it was perceived, or fears based on perceptions
of future attacks) in cultures in the deep past?
Trauma to the body as demonstrated by broken bones and
shattered skulls may seem to be an objective accounting of violence in a given group, but what cultural and medical anthropologists describe and contextualize is far more complex and
coded. Pain, discomfort, disability, and even death are not universally named or experienced in the same way cross-culturally
(Dominguez 2015; Martin and Harrod 2015).
Conspeciﬁc (same species) violence is an ancient behavior
with archaeological evidence going as far back as the middle
Pleistocene some 400,000 years ago (see Roper [1969] and more
recently Beier et al. [2018]), continuing through time with abundant archaeological evidence from the Mesolithic and Neolithic
(Schulting and Fibiger 2012). All of the forms of violence that have
been carried out in recent memory from ethnocide in Rwanda
and Kosovo, to witch killings in the Congo, to the prisoner abuse
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at Abu-Ghraib, and to cartel torture and homicides all have
empirical support for being carried out in past populations as
well (Knusel and Smith 2014), possibly as far back as the upper
Paleolithic (Kissell and Kim 2018:13). Warfare and massacres,
torture and enslavement, and raiding and stealing resources all
have correlates in the archaeological record for past peoples
(Martin and Harrod 2015).
Given the ubiquity of violence in human history, it is increasingly unconvincing to frame violence as deviant, erratic,
and episodic when there is evidence that suggests that it was
culturally patterned and socially meaningful. Although some
scholars refute early archaeological examples of violence and
particularly of warfare prior to the Neolithic (Ferguson 2018,
2021), others feel that the evidence is compelling (Anderson and
Martin 2018; Martin and Harrod 2015). In addition to standard
inquiries about warfare in the past, new interpretive frameworks
that seek to place violence within larger cultural contexts and
historic moments can provide broader understandings of when
and why violence was used over other strategies. If violence is
the answer to perceived problems, a more relativistic and cultural approach can reveal underlying environmental and social
issues promoting the use of violence over other behaviors.
Questions about the proximate causes for violence differ from
those that come out of evolutionary perspectives where the goal
is to clarify the origins and ultimate causes of violence. In evolutionary terms, the origin and evolution of violence is really a
discussion about the evolution of reproductive strategies. This
framing is often reduced to the Darwinian truism that to successfully reproduce and pass genetic material on to the next
generation, males need access to females, but females’ primary
needs include access to resources (Bribiescas 2021). There is a
rich and vast literature on pair bonding theory that will not be
covered here, but one aspect of male-female interactions that
has been highlighted by scholars seeking to understand the
origins and evolution of violence includes male motivation to
successfully reproduce and competition for scarce resources (see
for examples the often-cited Daly and Wilson [1988]).
Thus, studies over and over show that masculinity, maleness,
aggression, and violence are not caused solely by biology, hormones, or genes and that these behaviors are not directly inherited
(Bribiescas 2006, 2021). While some studies show correlations,
causation has been nearly impossible to demonstrate. Testosterone levels, for example, are far from being a clear-cut source
of dominance and aggression, and they are just as likely to be the
consequence of social relations (Kemper 1990). Cross-cultural
studies of masculinities (Cornwall and Lindisfarne 1994) reveal
a diversity that is impossible to reconcile with a biologically ﬁxed
master pattern of masculinity.
With this social diversity in the expression of maleness and
violence, it is obvious that neither violence nor masculinity is
ﬁxed and static but, rather, both are essentially the result of
complex behaviors that are relational and dynamic and that have
power and meaning that is context dependent. Masculinity is
ﬂuid and changing primarily because it is ﬁrst a complicated
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social and symbolic construct (which is where the term “gender”
becomes important) (see Gutmann 2021). Masculinity is not a
“thing”; rather it is enacted, practiced, carried out. In many ways,
masculinity is more a verb than a noun, because it is in relational
actions that it is communicated and understood. Historical
context shapes its manifestations and meanings, hence phrases
like “chivalry is dead.” Even within cultures, there is variability.
Violence can and should be studied with regard to its origins,
evolution, and history with an eye toward explicating ultimate
causes of male violence, but that raises a different set of questions than those posed by a more interpretive approach that
focuses on proximate causes of violence. Often human evolution
is portrayed as the forward progression of male violence through
advancing technology, from stone to axe to spear to nuclear
warhead. These notions have been confounded and aptly dismantled by a number of recent broad and synthetic approaches
to thinking evolutionarily about human behavior from biological
anthropologists (e.g., Fry 2013; Fuentes 2017; Kim and Kissell
2018; Sapolsky 2017), but they still persist in the popular imagination regarding human evolution and male violence.
Focusing on the proximate causes of male violence provides a
productive route for asking questions about violence in speciﬁc
cultural contexts during speciﬁc historical moments. It can also
reveal status and changes over time. Male violence in small-scale
societies is an important ﬁrst step in reconstructing violence in
the past because foraging societies represent the earliest formation of human groups for which there is archaeological and
ethnohistoric data.
Placing the emphasis on the relationship between purported
acts of male violence in the past and the motivations and
meanings (taking a poetics approach) is challenging because of
the problems of a spotty archaeological record. However, some
of the unknowns about our past can be culled from ethnographic accounts of male violence in extant foraging groups,
and this approach has yielded a great deal of information about
how culturally sanctioned violence works (e.g., Boehm 2011,
2013; Ferguson 2021; Knauft 1987).
There are some commonalities regarding the expression of
male violence across small-scale societies in general, and these
are discussed in detail in the following sections. These include
culturally embedded forms of highly ritualized performances of
violence, the use of symbolism and iconography regarding violence, and the instant messaging that violence communicates to
all observers and witnesses. Much of the iconography seen in
past and extant small-scale societies is consistent with oral history
and folk stories about what it means to be a man, how manhood
and ritualized violence are conjoined, speciﬁc pathways to obtaining
manhood through violence, and codes of conduct and rules that
are in place to moderate and ofﬁciate the steps leading males
toward identity, status, honor, and power (e.g., bigmen, warriors,
chiefs, leaders, shamans, etc.). In these contexts, many males
attempt the path toward becoming a powerful male, but often
there are males who yield power to other males (seen especially
in polygamous small-scale societies; see Abbink [2000]). Thus
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while most violence is carried out by males, not all males actively
participate in violence per se, but they do participate in and
support existing power structures dominated by males (Glowacki
and Wrangham 2015; von Rueden and Jaeggi 2016).

Factors Shaping Male Violence
in Small-Scale Societies
This overview is not focused on whether small-scale and less
stratiﬁed societies are more or less violent than later more stratiﬁed societies; that debate is well covered by Kim and Kissel
(2018), Ferguson (2013), and others. The central questions being dealt with here have to do with how violence is incorporated
into a larger whole of rituals, symbols, practices, codes of conduct,
and performances that underlie identity and memory as well as
status and power for males. A recent study by Falk and Hildebolt
(2017) demonstrated how raiding, warfare, and other forms of
male violence in small-scale societies negatively affect male mortality but also how these male practices worked in terms of
having males collaborate in coalitions and hunting and raiding
parties. This primarily affords safety in numbers in various
forms of tribal warfare (raiding, skirmishes, and ambushes).
Males need other males to get what they need for successful
hunts, resources, and access to females. If males die in high
numbers it leaves other males vulnerable, as they would have
to hunt alone, which is risky and could result in death. This
dilemma sets up social formulations seen frequently in smallscale societies, which are polygyny, abduction of women, wife
stealing, captivity of women and children, raiding for women,
and the annihilation of whole kin or ethnic groups (massacres).
In these early constructs may be the origin of the masculinity
complex and also of the use of violence as an expedient and
strategic behavior.
Polygyny (one man, many wives) was likely one of the primary social arrangements in small-scale (and presumably very
early) societies and may even have been the default arrangement. From the Human Relations Area Files (HRAF) database,
out of more than 1,200 cultures listed, 85% were polygynous
(Ember and Ember 1997). However, not all males in polygynous
societies have multiple wives. Van de Berghe (1987) revealed in
a study of 18 African countries that 39% of all males had multiple wives and 61% had only one. For females this was reversed,
with 39% of all females in monogamous households and 61% in
polygynous ones. This imbalance means that polygynous males
are controlling both reproductive (more children) and productive (more labor and wealth) aspects of the household, giving
them an advantage over monogamous males. McDermott (2018:
15–18) makes a compelling case for connecting polygyny with
male aggression and violence. In this arrangement, masculinity is
shaped so that aggressive males who outperform other males are
rewarded.
In foraging societies, how wives are obtained and controlled,
and how some males end up having no or one wife create un-
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resolvable tensions that result in a wide variety of male on male
violence as well as violence used against women to maintain
their subservience within multifemale households (Jervis 2018).
Polygyny is just one example of the ways that social processes
become embedded with culturally sanctioned forms of violence
used by males. This in turn reinforces a particular conﬁguration
of what it means to be a successful male that includes aggression,
success in raiding for females, using dominance tactics to keep
females subservient, and competing with other males for access
to resources (Fortunato 2015; McDermott 2018).
In small-scale societies, there needs to be socialization and
learning (think boot camp and male rites of passage) as well as
cultural sanctions to normalize the violence in which males participate (Maringira 2021). Along with this there is generally the
development of culturally speciﬁc rules and regulations about
how raiding, warfare, and other violent practices are to be carried out in small-scale societies. What is known from anthropological studies is that it takes a lot of socialization and cultural
energy to make boys into men. This can be seen in the portrayal
of ideal males in iconography, murals, and images and in secret
men’s societies and harsh rites of passage for boys (the edited
volume by Sharma and Das [2016] focuses on these aspects).

Ritualized Violence and Masculinity
When violence is viewed as a cultural performance comprised of
symbolic acts that contain and convey meaning to those participating, the use of rituals provides a self-perpetuating way for
violence to beget more violence and for violence to be passed on
from generation to generation. Rituals are basically behaviors
that are loaded with culturally speciﬁc symbolism and meanings.
Ritualized violence plays many roles, and well-known effects
include reducing anxiety, boosting conﬁdence, and communicating culturally speciﬁc meaning about the violence in that
context (Whitehead 2004). The following section provides an
overview of the entanglements of violence and masculinity in a
variety of ethnohistoric and archaeological case studies that
demonstrate the role of performative and ritualized violence and
ends with a reanalysis of massacre data in light of masculinity
theory and new interpretive frameworks. In these, the simultaneously constructive and destructive processes of violence and
masculinity are laid bare.
Hegemonic masculinity refers to practices and institutions
that promote the dominant social position of men while at the
same time promoting the subordinate social position of
women. This is found in patriarchal societies where males hold
all the power and wealth, but it is also found in small-scale
societies where masculinity and power often crosscut kinship,
marriage, and clan associations. While terms such as hegemonic masculinity, toxic masculinity, and hypermasculinity
are being used today, as descriptors they carry a lot of baggage,
political and otherwise, and so are not used here. In the vignettes
on violence and masculinity that follow, the ways that female
roles, effects, and agency are entwined are worthy of analysis
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and would formulate an additional pathway to understanding
the short- and long-term effects of male violence, but this is not
covered here.
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revenge killings had been in operation “since the beginning of
Suri time,” suggesting its sustainability over many generations.
Yukpa Ritualized Duels and Raiding

Suri Stick Fighting
Abbink’s (2000, 2001) work with the Suri in Ethiopia demonstrates how masculinity is shaped by ritualized acts of violence
that serve multiple functions, including that of a “circuit breaker”
for young men’s desire to engage in risky behaviors. Suri are
known to be a highly violent group, but when the violence itself is
analyzed within a broader cultural and historical context, ritualized violence in the form of stick ﬁghting was a productive response to the problem of local and regional tensions, vengeance
seeking, and risk-taking behavior in young males.
Suri stick ﬁghting is fraught with symbolism and metaphor,
from the stick itself, called a donga, which means “penis,” to the
preparations before ﬁghting that include drinking blood and
body painting. There were strict codes of conduct that included never killing an opponent, participation only by unmarried males of a certain age, and strict supervision by elders
who limit ﬁghting time. These large-scale intercommunity
performances of male bravado were watched over by elders who
kept things from escalating. The ﬁght itself was highly ritualized,
and the elders or referees who called the winners at the end
placed a premium on courage and skill. Scars from stick ﬁghting
were shown with pride and were equated with masculinity and
virility. Additionally, stick ﬁghting was the one way that males
could win the favor of potential wives—by showing them they
were strong, resistant to pain, and skilled at ﬁghting. Being polygynous, these were important steps toward ﬁnding wives in a
shrinking pool of available women.
Stick ﬁghting competitions were culturally sanctioned, predictable, and managed by elders. Emergence of guns changed
the dynamic. This type of ﬁghting was seen by the Suri not as
real violence but rather as a demonstration of male courage and
a way to prove masculinity. Along with stick ﬁghting, there were
raids on distant enemy groups (for cattle and women) and revenge killings. The importance of the way violence worked for
Suri males was that it was culturally sanctioned, predictable, and
managed by the elders. In the 1980s when guns became available, ritualized ﬁghting was abandoned, and, as Abbink (2000)
writes, violence was transformed into “real” violence: unsanctioned and unpredictable, leading to higher male mortality.
Other factors within the region, including ethnic strife with
neighbors, droughts, and increasing nation-wide political unrest,
further exacerbated the traditional male routes to manhood for
Suri. While traditional male violence was culturally embedded
with metaphors, symbolism, stories, and ritual contexts, the easy
availability and rapid introduction of guns eroded the cultural
logic underlying when and how violence was used. Abbink
(2001) sees the increase in gun violence as a short-term response
to “accelerated social change” and suggests that it is not sustainable in the long run. Prior to guns, stick ﬁghting, raiding, and

The Yukpa in Venezuela, extensively studied by Halbmayer
(2009), have practiced a form of ritualized warfare with neighboring groups over many generations. According to Yukpa cosmology, their world is in constant tension between the violent
sun and the protective moon. They constantly seek harmony by
avenging groups who have caused them harm through wife
stealing and killing. For Yukpa males, raiding and warfare were
a fundamental necessity for male identity, and ritualized violence was used as a speciﬁc form of communication about the
expected roles of males in ﬁghting. In Yukpa cultural logic, male
violence in the form of raiding and ambushes leads to social
order. Without it, chaos and disorder would prevail. Fierce and
unrelenting male violence both reproduced and transformed the
social order on an ongoing basis.
The major pathway for males to become men was through
ritualized duels that prepared them for raiding. These traditional forms of violence were outlawed in 1980 by the national
government.
During the pre-warfare rituals there is drinking, males paint
themselves as jaguars, and they eat maize dough balls spiked
with live wasps. They engage in mock reciprocal ﬁghting among
themselves until their adrenaline levels are at a peak. Halbmayer
(2009) reports that these maize beer-infused duels and war
games include males pairing off, attempting to bring the other
down with blows and corncob arrows, shouting “I am a man! I
am brave and I will ﬁght.” To be hit by an opponent is considered a gift in this pre-raiding context, and it is one’s duty to
strike back. Males lose when they can no longer give the gift
(another blow) back.
Males then attack their enemy and may kill the men and take
the wives and children, who get integrated into the group. Males
get a hero’s homecoming. The enemy “other” is destroyed, the
demographic imbalances restored to the victors with the addition of more women and children, and the deities are appeased.
However, because this form of violence is based on a vengeance
model, it is only a matter of time before the winning group will
be raided and revenge will be extracted. This cycle of warfare
and raiding went on for generations. It was stopped in the 1960s
by the national government.
In this complex system of negative and positive reciprocity,
males become men through ritualized duels that can be quite
painful. Although corncobs are used instead of arrows, they are
often aimed at the genitals, and participants do suffer a fair
amount of pain. These public performances among unmarried
males are pathways to both power within the community and
potential wives. Wife stealing during raids is common and is
another way for young males to obtain wives in the polygynous
system. Finally, male violence is the major form of communication between the natural and supernatural worlds, between
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in-group versus others, and between positive and negative reciprocity. Halbmayer (2009:68) concludes that “different forms
of violence are related to the basic distinctions of social organization and worldview.” Violence in this context is largely collective, socially sanctioned, and restorative of balance in the
worldview. Violence is seen as a fundamental necessity, the
linchpin holding everything in Yukpa cosmology together.
Violence leads to the production of speciﬁc male identities, and
this is tied to social order. This aids in understanding the resulting problems with missionization and colonization processes that disrupt or stop traditional violence.
Apache Monster Slayer
Schröder (2001) has written extensively on traditional Apache
warriors, covering the periods from the late 1700s through the
early 1900s. Apache warriors were known for their strategic
and fearless maneuvers during raiding and warfare. According
to Schröder, masculinity and notions of what it means to be a
man are essentially synonymous with raiding and warfare. Violence was highly ritualized and was tied to Apache worldview
and moral values. In their cosmology, they were surrounded by
a hostile world full of strangers (basically anyone not related by
blood or marriage).
Monster Slayer was the deity that helped keep the hostile
world away by instilling warriors with strength and cunning.
Boys were encouraged to emulate the monster slayer. Deities
and the practice of war played into the shaping of particular
kinds of masculinity and male identities, but it was also practical
with material beneﬁts. War was a permanent part of daily thinking
(how to prevent getting attacked, how to attack), and it included
raiding for food, horses, cattle, and revenge. The Apache were
loosely polygamous, with both males and females permitted to
take more than one spouse.
Schröder discusses how male violence for the Apache takes
place within a social arena that gives meaning to the violence
by situating it in a framework of appropriate reactions carried
out over many generations under similar conditions. Apache
perspectives on warfare are unique in that ﬁghting is prepared
for with traditional war dances, which are the only time that
males are honored. During these community spectacles, males
sing to be spared death. Codes of conduct followed by males
include never attacking at night, only in the light of day, ﬁghting
strategically and skillfully, and bringing back captives (women
and children) and resources.
For Apache, being a man means never running from the
dangers of a ﬁght and staying in it up to the end. Apache males
were expected to help other males and to work collaboratively
during these raids. Males were tested by needing to be brave and
unafraid, to be strong and able to ﬁght for many days without
sleep, and to not be caught or injured. These codes of conduct
are taught to young boys who go through training and initiation
ceremonies. Their idol is Monster Slayer, and manhood is encapsulated in the powers of Monster Slayer to keep the world
safe. Thus, violence in every form was deeply entwined within
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Apache cosmology, ideology, and daily practice. There was no
ambiguity about what it meant to be a man and what males were
responsible for. Males both individually and collectively lived
under strong expectations to identify with and be like Monster
Slayer.
Mississippian Cultures and Birdman
Although technically not what would be called a small-scale
society, the Mississippian cultures centered in the southeastern
United States thrived between AD 900–1300 on insight into the
ways that iconography and symbols are tied to masculinity and
violence. During the Mississippian period at Cahokia and other
large agricultural communities throughout the Southeast, warfare was practiced, and archaeologists have noted the reoccurrence of a persistent cultural icon they have called Birdman,
the ideal man and warrior. In the reconstructed Mississippian
cosmology, people are not the only things with power; spirits
have power and stories have power, and their power was built
into everyday life through symbols (Cobb and Giles 2009). The
deities in the upper realms were at constant opposition to the
negative forces in the underworld, and ritual, ceremony, and
warfare (along with scalping and trophy heads) were the only
means by which these powerful forces could be accessed and
harnessed. Both the cosmology and the iconography show the
centrality of males and the importance of their role in warfare
activities.
Is Birdman a real man, a myth, a superhero, a religious ﬁgure?
It really does not matter; the power that he holds is in the
symbolism and in the embodiment of hypermasculinity in the
iconography. Warriors want to be him, to ﬁght like him, to use
his symbols and power, to afﬁrm their identities as males, and to
act with honor. Culture, religion, and belief are embodied in acts
of warfare and therefore embodied in males. In this case, warfare
was not about gaining resources or land, taking captives, or even
offering sacriﬁces to the gods. It was about the creation of the
idealized males who go to war to gather scalps and trophies that
reiﬁed their identities as males and communicated their power
to the evil underworld.
Birdman is depicted on a diversity of cultural artifacts, such as
incised shells, copper ornaments, and pottery. Birdman is dripping with symbolism depicting the ideal male as courageous,
stealthy, all-seeing like a bird of prey, all-knowing like a supernatural deity, and able to slay enemies and return victorious.
Warfare was enacted as small-group ambushes of distant
enemies. Interpretation of the iconography suggests that only
warriors had high status, and nonwarriors were of lower status.
The worst thing that could happen to a man was to be captured
and dismembered, and so warriors were at constant risk of not
only dying but dying a bad and ignoble death. Although males
had bows and arrows to ﬁght with from a distance, they are
always shown in battle using the mace, which demands a closer,
face-to-face, more dangerous position. All of the symbols and
iconography demonstrate the centrality of males, the importance of hand-to-hand combat, the fear of being injured or
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captured and dismembered, and the connection of males to
the animal world, especially to birds of prey such as the falcon
(the forked eye of the falcon is a hallmark of Birdman’s facial
markings).
Moche
The Moche living in Peru in the AD 800s were considered extremely violent based on their iconography (Topic and Topic
2009). One graphic panel called the Warrior Narrative was
found on the walls of public buildings, on murals, ceramics, and
ﬁgurines. It begins with scenes of warriors prepared for combat
with war clubs and shields. Then the warriors are shown in
combat. The enemy is wounded and captured, their weapons
and clothing removed. The captives are paraded home led by a
rope and bleeding from the nose. The captives are brought to the
ceremonial precinct with their hands bound; their throats are
slit, and goblets are used to catch the blood, which is consumed
by the priests. Bodies of the captives are then dismembered and
sometimes eaten.
Bioarchaeological analysis of the captives’ skeletal remains
show that the narrative was carried out exactly as depicted in
the murals. Slitting the throat with resultant cut marks on vertebrae, dismemberment and deﬂeshing, and the throwing of
headless bodies into pits all point to the accuracy of the iconography (Klaus, Centurion, and Curo 2010). Moche male
warrior narratives and iconography are painted on pots, made
as statues, and depicted in murals, on stelae, and in tiles. It is
ubiquitous across the entire cultural landscape.
This is not large-scale warfare as we know it, and it was not for
reasons such as gaining land, resources, or females or even for
empire building. It did not correspond to rain or droughts.
Warriors are not shown attacking fortiﬁed settlements, there is
no sense of armies going against armies, there are no signs of
killing civilians, and there is no sense of the warriors acting in a
coordinated way on a battleﬁeld. This is a highly ritualized form
of combat where males ﬁght one-on-one to afﬁrm their masculinity and to produce a few prisoners who ﬁll a central role in
the public sacriﬁce ceremony. Practices of war in this case are
shaped not only by conscious strategizing but also through the
performance of cultural notions of what it means to be a man.
Summary
In thinking about the ways that indigenous systems of violence
worked, one of the challenges is integrating the biological with
the cultural. Biology is implicated as direct violence leaves
wounds and trauma on the body, and culture is implicated
through the symbolic and experiential social context within
which violence occurs. Yet this biocultural realm is the important one to imagine, because it is here that all the power of
violence is manifest.
These aspects of masculinity and violence point to the complex entanglement of cultural processes, manhood and power,
and they cannot be separated out when discussing either violence
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or masculinity because they are codependent factors. In these
cases, much of the violence maps onto daily practices (versus
being a one time or infrequent event). These case studies are
helpful in generating more nuanced ideas about underlying
social causes of violence and warfare. It is important to understand the complexities and histories of human violence in these
contexts especially as it relates to culturally sanctioned ways that
manliness and manhood are expressed, performed, and ritualized. Otherwise, the point of warfare is entirely missed.
These case studies are also useful for thinking about forms of
violence that are persistent for many generations and that form
a part of daily life. Immediate parallels to today would include
gang violence, militarization of the border, intimate partner
violence, and other forms of violence that implicate males and
underwrite forms of masculinities that are stereotypic, dangerous, and built on acts of violence.
There are no universals for human violence in small-scale
societies and no one model or singular pathway for how masculinity is achieved, maintained, expressed, and reproduced. It is
diverse, but within each cultural system it is internally consistent;
that is, it has a cultural logic that underpins it and weaves it into
other social processes. The main themes running throughout
these and other examples of violence in small-scale societies are
that masculinity and violence are entwined cultural processes,
the violence involved consists of daily practices that can persist
over many generations, and the construction of masculinity
through violence is highly variable but follows an underlying
cultural logic.

Extreme Violence: Connecting Massacres
with Masculinity—the Hopi/Pueblo Case
In the American Southwest, archaeologists have used site location and defensive architecture to argue for endemic warfare
lasting over a thousand-year span (1320–320 BP) (LeBlanc
1999). Pueblo groups in this diverse region are the ancestors of
the contemporary tribal groups still living there today, which
include Hopi and Zuni as well as more than a dozen other
Pueblo groups. Biodistance studies have shown that these
groups are more related to each other than to surrounding
groups, and they share a great deal of ideological practices and
material culture (Cordell and McBrinn 2012). The Pueblo case
study is unique because it offers two advantages in terms of
empirical data collection. First, there has been a great deal of
archaeological investment in excavation of many of the larger
sites, and second, there is cultural continuity from the past up
to the present. Ethnohistoric and archival data is vast as these
groups were among the ﬁrst in the United States to be studied
by early ethnographers (Ware 2014; Whiteley 2018). Written
historical documents are also numerous since contact with
Spanish invaders and others began in earnest in the 1600s.
Pueblo groups such as the Hopi were never displaced; rather,
when reservation boundaries were drawn, they were largely
drawn around these long-term in situ communities.
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The interpretation of violence for these communities has been
routinely reduced to warfare and raiding with some cannibalism on the side (Lekson 2002; Schachner 2015), in spite of
compelling data from the burial record regarding a great deal
of variability and patterning of trauma to human bodies (Martin
2016). Warfare has been routinely correlated with the rise and
fall of major political centers and ﬂuctuations in environmental
pressures (LeBlanc 1999; Lekson 2002). Although the published literature on human remains demonstrates a wide range
of divergent characteristics relating to intentional causes of
death and the calculated and ritualized processing and manipulation of corpses, this evidence has been routinely ignored by
archaeologists.
Narratives about warfare and violence in the ancient Southwest assume that communities were peaceful until environmental
pressures caused internal and external social problems and use
of violence was provoked (Cordell and McBrin 2012:229–233;
LeBlanc 1999:32–36; Schachner 2015:81–83). Violence is seen
as having a beginning and an end on a timeline that largely
maps on to climatic or social upheavals. Violence is discussed
as something outside of the normal cultural system.
The burials and the treatment of the dead narrate a different
story. Site- and context-speciﬁc bioarchaeological data from
burials manifest dimensional aspects of intentionality, motivation, symbolism, communication, and performance of a number of forms of violence (Martin 2016; Osterholtz 2012). Instead
of traditional warfare, many of the death assemblages resemble
small- and larger-scale massacres of 10 to 50 individuals (Martin
2016). The bone assemblages reveal the use of stone tools and
bladed knives to deﬂesh and dismember corpses, and bones
were fractured, broken, burned, and reduced to small fragments.
This extreme processing could be the result of a number of
motivations, but many have suggested it meant that the humans
were cannibalized. Thus, these extreme processing events were
originally interpreted to be the signs of cannibalism (Turner and
Turner 1999), but a reanalysis of these remains demonstrates
dismembering and trophy taking more consistent with massacre events (Harrod 2017; Martin 2016; Martin, Akins, and Toll
2014; Osterholtz 2012; Perez 2012).
In addition to the persistence of massacres, the bodily evidence
supports witch executions (Darling 1998; Ogilvie and Hilton
2000), raiding, female captive taking and violence against women
(Harrod 2017; Kohler and Kramer 2006; Martin 1997, 2008),
and ritualized torture (Osterholtz 2012, 2013). While all of
these forms of violence occurred throughout the precontact
period at a variety of sites, warfare per se as archaeologists have
suggested is not empirically supported by the burial record in the
Southwest. In this case, archaeologists have gotten it all wrong.
Archaeologists writing about Pueblo violence have largely
adopted a processual approach in which etic hypothesis testing
is central (Schachner 2015). Ware (2014:168) notes that violence
research to date remains controversial in part because no one
has been able to provide an overarching principle that accounts
for the variability seen across bodies, time, and space. Given
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the evidence for massacres and large numbers of culturally
processed skeletons, the question of interest is not what to call
these acts of violence but, rather, to identify the ideologies and
beliefs that gave these kinds of violence meaning, power, and
persistence in speciﬁc cultural contexts over hundreds of years.
And, perhaps more important, what entanglements with notions of Pueblo masculinity coexisted?
Recent work on this topic (Harrod 2017; Martin 2008, 2016;
Osterholtz 2013, 2014) has departed from typical processual
approaches and employs an interpretation adapted from Whitehead (2004) as discussed earlier in this paper. This approach
applied to the Pueblo case reconsiders the cultural goals, codes,
rules, and symbolism, that is, the poetics of violence, within
Pueblo groups. Attention is on the ideological and symbolic
aspects of violence. The goal is to demonstrate how violence
operates as a cultural system embedded within larger social
processes. In this approach, violence that is ritualized and part of
a performance is seen to be destructive but also regenerative on
some level for the groups. This approach seeks to theorize violence as a cultural expression embedded within social and
historical contexts. In this approach, violence is given legitimacy
through cultural ideology and through its ritualization.
As stated earlier and shown in the previous case studies, a
poetics approach incorporates the iconography, symbols, and
rituals that give violence its power, meaning, and persistence
over many generations. What follows is a brief overview of
some of the major sites where massacres (male-driven actions)
have been empirically demonstrated to have occurred in the
indigenous context for Hopi/Pueblo people.

Sacred Ridge (1320 BP)
Osterholtz (2012, 2013) analyzed a massacres site in the Southwest called Sacred Ridge. Bones from at least 33 men, women,
and children were broken into 14,888 pieces that showed signs of
perimortem (meaning around the time of death) trauma along
with cut and chop marks indicating heavy corpse processing.
Foot and ankle bones have damage suggesting that prior to being
killed, individuals were tortured. Blunt and sharp force strikes to
the sides of the ankle and torture by beating the soles and tops of
the feet were well documented using forensic techniques (Martin
and Osterholtz 2016; Osterholtz 2012).
A map of the disarticulated human remains shows them
scattered across the ﬂoor of a pit structure, but the processing
of the corpses took place in a more central area of the site,
and bone fragments were later discarded into the pit structure
(Osterholtz 2012). Many individuals were eventually executed by blunt force blows to the side of the head. Tool marks
were consistent with scalping, deﬂeshing, dismemberment, disemboweling, removal of ears and lips, mutilation, and burning,
and this occurred both before and after bones were reduced
through breakage and fragmentation (Osterholtz 2014). The
performative nature of this massacre with ritualized processing
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of the corpses would have been a spectacle that was carried out
over many days in a visible and public setting.

Mancos (920 BP)
Four hundred years later in the 1100s, the fragmentary remains
from the Mancos site were analyzed ﬁrst by White (1992) and
reanalyzed by Osterholtz (2014). Osterholtz compared the raw
data from Mancos to Sacred Ridge. She found the sequencing and
patterning of the executions and destruction of the bodies to be
nearly identical down to the number of individuals, with at least
29 men, women, and children at Mancos (33 from Sacred Ridge).
Bone by bone, Osterholtz established that the same pattern of
cutting, deﬂeshing, dismembering, disarticulation, and annihilation of the body was carried out at Mancos as at Sacred Ridge.
This suggests two things: these massacres are highly ritualized,
and the knowledge and meaning (or the poetics) of this kind of
violence were well established in the memory and oral history.

Sand Canyon and Castle Rock (770 BP)
One hundred and ﬁfty years later, two sites from the mid-1200s
showed almost identical signs of massacre and body annihilation
(Kuckelman, Lightfoot, and Martin 2000, 2002; Martin 2016).
Similar to Sacred Ridge and Mancos, there was deﬂeshing, dismembering, removal of trophy tissues, and bone fragmentation.
Massacres in the Southwest are an ancient and pervasive form of
indigenous violence that do not really correlate to warfare,
droughts, or the rise and fall of political centers. Also, archaeologists have suggested that extreme processing events were
limited in scope between 1120 and 820 years ago, but our reanalysis and plotting of extreme processing events show they
were earlier and later than this. This afﬁrms the persistence of
performative and ritualized violence in the Southwest over
literally hundreds of years and scores of generations.

Awat’ovi (1700)
A recent reanalysis of the ﬁnal massacre to have occurred in the
Southwest provided much needed ethnohistoric, archival, and
social context for how to think about these massacre events.
In this historically well-documented case of a massacre of the
Pueblo Hopi village of Awat’ovi, there are ﬁrst-hand accounts
and many ethnohistoric documents regarding what happened
in 1700 (Brooks 2016). Over 80 men, women, and children were
killed, and Awat’ovi was completely destroyed. Men and boys
taking part in a rite of passage were burned to death in the
underground pit structure (kiva), while others were rounded up
and tortured, burned, and beaten. Some corpses were deﬂeshed
and dismembered, and some bodies were annihilated in a
manner similar to the event described by Osterholtz (2018) at
Sacred Ridge 1,000 years earlier. While the human remains from
this site have not been fully analyzed, there are descriptions by
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early archaeologists of what the bone assemblage looked like
(see Turner and Turner 1999).
Whiteley (1988) describes a ﬁrst-hand account by a Hopi
elder who said that the leader and head of Awat’ovi, a man
named Tapolo, was convinced that it was beyond his power to
recreate harmony among his village and so approached three
neighboring villages for help. Tapolo told them that people at
Awat’ovi were becoming less traditional and attending the
Catholic mission church and acting in un-Hopi ways. These
people were labeled by Tapolo to be witches (no longer human) who must be eradicated, as they were causing grave harm
not only to Hopi villages but to the world at large. As the oral
narrative goes, Tapolo said that he had been thinking for a long
time but could ﬁnd no other solution to the problem than to
eradicate the witches and to burn the village to the ground,
knowing that he and his sons, wives, and daughters would die
in the process. On the speciﬁc evening of the attack, Tapolo left
the gate unlocked, and a large number of warriors from other
villages descended and the massacre ensued. The Hopi word
koyaanisqatsi means life out of balance, life disintegrating, a
state of life that calls for another way of living, and this term
has been associated with this historic event in Hopi oral tradition (Whiteley 1988).
The massacre involved a radical redrawing of the social borders
and led to a transformation and regeneration of the villages
throughout the 1700s (Whiteley 2008). What is also apparent
from this case of historic ritual massacre is that it was intentional, prepared down to minute detail, and that it involved
danger for the male participants carrying out the deed, who
would need to go through a ritual cleansing after the event.
At the time male warriors were carrying out the massacre, they
wore masks and took on the power of supernatural deities, and
so were technically not human during the torture and killing.
Children under the age of 10 who were killed but had not gone
through initiation were also not considered human (Whiteley
2008). The adults being annihilated were considered witches and
thus had transformed into nonhumans. Within Pueblo cosmology and belief, this event did not include the death of any
humans (only witches and uninitiated children), and those that
did the killing (the warriors) were transformed into supernatural beings for the event. So this spectacle of torture and
killing, dismembering and annihilation did not actually involve
any humans.
Ethnohistoric accounts of the initiation rites and continuing
education of boys prior to being initiated into the warrior clan
include extended periods of time spent in underground chambers
(kivas) with older males who prepare them for carrying out
dangerous and extreme forms of violence in the service of
maintaining the sacred balance of the Pueblo world (Lomatuway’ma et al. 1993). Males prepare for the possibility of these
events their whole lives, and to participate in one was the
pinnacle of what it meant to be a man.
This ability of male warriors to become superhuman deities
when they go into battle is tied to ideals about masculinity.
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Brooks (2016:201) stated that Hopi existed “in a society in which
cycles of ritual acts of puriﬁcation were deeply engrained” and
that these have likely persisted unchanged over time. These were
particularly dangerous activities for males to undertake. Those
who survived went through special cleansings and rites designed
to bring them back from the superhuman state they were in.
Whitely (2018) and Brooks (2016) describe the powerful
role of male warriors, those with masculine traits most aligned
with bravery and strength, the only ones that could carry out
these necessary ritual acts of massacres, the only possible route
for renewal, puriﬁcation and social cohesion. To be one of
these warriors was to hold much responsibility for the fate not
only of the communities but of the whole world. They were the
epitome of masculinity and power.
One detail of the massacre that profoundly reﬂects the centrality of males in these narratives is that the massacre occurred
during the ﬁnal day of the wuwutcim ceremony, the “most ancient of all Hopi ceremonials” where young boys were sequestered in an underground kiva structure as mentioned above. This
initiation to manhood ended with a ceremony whereby elements
of supernatural powers were conferred on the initiates without
which men would have no power (Brooks 2016). The elders and
the boys who were newly initiated were all killed in the massacre.
The Hopi/Pueblo are not unique in their use of violence in this
way. The world over, massacres often occur following failed attempts to create unity across social cleavages (Dwyer and Ryan
2012). Massacre theory informs us that these events often involve
the remapping of social borders through the violence, performance, and destruction from which comes social transformation
(Klusemann 2012). Massacre theory suggests that extreme cruelty and a larger-than-life spectacle is necessary for social memory
over many generations, as well as to communicate to survivors,
participants, and the deities that social cohesion has been restored (Nahoum-Grappe 2002; Semelin 2009).
In a survey on historic massacres, 86% included body mutilation and annihilation (Anderson and Martin 2018). Massacres
are premeditated and intentional and serve to obliterate and
render the targeted group as no longer human (see Docker [2012]
for deeper explanation). Massacres are a special category of violence, unlike warfare and raiding. Their role in afﬁrming the
superiority of male warriors is a cultural performance that is
remembered over many generations.
The performative and ritualized display of bones and body
parts plays a role in consolidating the authority of males and
control of various social processes and may explain the persistence of indigenous forms of extreme violence (Perez 2012).
Within massacre sites, the systematic destruction and ritualistic disposal of bodies and blood within ritual structures has
multiple goals that include messaging to the witnesses, signaling a new world order, and expanding a group’s power.
Hopi and Pueblo oral traditions revolve around notions regarding the ways that war, raiding, and other forms of violence
were deeply embedded, complex social actions that engaged
supernatural forces, resolved problems, and contained cultural
meaning (Malotki and Gary 2001). Indigenous scholars have
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correctly understood that violence is a cultural practice that
must be considered within its native cultural and historical
contexts (Lomatuway’ma et al. 1993). Looking at the poetics of
violence provides insight into not only the motivations for violent actions but also the ways that violence plays a role in
making and remaking the world (of men).
The physicality of violent massive killing is not so much about
its destruction of human bodies but, rather, is related to the ways
that violence persists as memory and spectacle and the close
entwining of these with self-identity and collective male power
(Docker 2012). Violence embodies complicated aspects of symbolism that relate to both disorder and order in a given cultural
context. The symbolism is what gives violence its many potential meanings depending on where males are in their life
history, their status, and their needs for reestablishing a particular vision of order. Massacres were integrated proactively
into fertility and rain cults—the scalps from enemies were an
important part of communing with the rain gods (Malotki and
Gary 2001).
For Hopi and Pueblo males, personhood itself is a liminal
state. They distinguish between different kinds of being. Most
important are the rites of passage where boys not yet considered human, then become human men, and then spend their
lives proving they are strong and manly enough to take on the
power of supernatural deities and carry out the important
work of eradicating witches and other nonhuman forces
(Malotki and Gary 2001). The liminal personhood experienced
by males is an intricate part of what it means to be a man, and it
perpetuates particular kinds of male roles and masculinity.
The liminal states they inhabit as warriors are captured in
petroglyphs of eerie half-human, half-spirit males and in the
long, rhythmic, trancelike war dances they do in preparation
for massacres.
Early ethnographers studying Hopi and Pueblo groups
reported that there was a class of men whose power stemmed
from their prowess as warriors, and entrance into their fraternity came after lengthy puriﬁcation rites and tests of their
masculinity. Being able to see the connections between activities such as massacres and other forms of violence on the one
hand, and masculinity and personhood on the other, provides
a way to contextualize indigenous violence and better understand its embeddedness in daily social processes around masculinity and power.
Massacres are everyone’s worst nightmare because they are so
ferociously horriﬁc and viscerally disturbing. This deeper look
into the underlying cultural logic directing the use of massacres,
in this case over hundreds of years using very precise and ritualized techniques, demonstrates the embeddedness and complication of numerous powerful forces. It reveals the complex
ways that ideology, symbolism, masculinity, and cosmology
intersect to make the destruction of a related group of people the
only option to maintain cohesion and viability into the future
for the group as a whole. The internal consistency of the acts
over hundreds of years provides insight into what makes these
extreme acts of violence so powerful.
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Conclusion
These data provide nuance and a deeper perspective into
thinking about the ways that violence and masculinity are
integrated parts within the larger whole. We need research
questions and strategies that will help identify the culturally
speciﬁc characteristics of masculinities and violence and examine how these intersect with and are embedded in other realms
of life, such as female roles, subsistence activities, health status,
technologies, climate change, migration, power structures, and
political-economic processes.
These case studies have revealed underlying proximate
causes of male violence seen in the archaeological and ethnographic record for small-scale and early societies. In all of
these examples, it was theorized with some supporting evidence that highly ritualized forms of culturally sanctioned
violence are related to the formation of particular male identities or masculinities. Violence carried out individually or in
groups not only involves physical trauma to others but also
communicates the role of males in the social order. In many of
these cases, the trauma, destruction, and momentary chaos of
violence is followed by a period of restorative and regenerative
effects on society. In the case of the Hopi and Pueblo, periodic
massacres were utilized to afﬁrm the centrality of males whose
roles were to repair social division and protect and maintain
the status quo. As a whole, the case studies also reveal the
socially integrative dimensions of violence.
In small-scale societies, male violence (both lethal and
nonlethal) is expressed in diverse and complex ways precisely
because it is interlinked with and dependent upon ideologies
associated with what it means to be male. Using the more ﬁnegrained biocultural analyses here for extant and extinct smallscale societies, culturally speciﬁc patterns of male violence
were examined in a more nuanced way. Focusing on the histories and experiences of both male perpetrators and male
victims in small-scale societies revealed that social and ritualized violence is not necessarily considered to be a bad thing
because it can simultaneously be a force for social cohesion
and, in some cases, social transformation. Using an interpretive (poetics) approach that focuses on the meaning of ritualized aspects of male violence provided rich insights into the
social processes governing the intersectionality of masculinity
and violence in different cultural settings. A central conclusion
is that often for humans, the pathway to becoming an adult
male entails perpetrating ritualized and precise forms of violence that then normalize and institutionalize male identities
and masculinities in culturally speciﬁc ways.
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